Alexander Chow (alexander.chow@ed.ac.uk), University of Edinburgh Christianity in mainland China has often been characterised as a religion for the marginalised of society. However, since the 1990s, there has been a growing phenomenon within the country's burgeoning urban metropolises with an increasing number of urban intellectuals converting to Protestantism. This paper explores the theology of several representatives of these urban intellectual Christians who makes use of the teachings of John Calvin and his followers. It will show that there is a strong theological interest in engaging in the public sphere around subjects like the rule of law, constitutionalism, and a civil society. Though
reports on sensitive domestic issues, published an article explaining and justifying the existence of illegal activities in China.
But what is additionally peculiar is the lead into this article: 'Churchgoers drawn by smaller congregations and more relaxed approach of authorities'. 3 The main church discussed in this article is the Beijing Shouwang Church (Shouwang jiaohui). While it is described as having a 'small congregation', the Shouwang Church at the time had nearly 1,000 members. Moreover, the China Daily article speaks about the 'more relaxed approach of government authorities', yet about one year after this article came out, this same church made headlines again -but this time, not in the China Daily. In April 2011, through international media outlets like CNN, 4 the New York Times, 5 the BBC, 6 the Guardian, 7 and the Hong Kong-based South China Morning Post, 8 reports were stating that Chinese authorities have clamped down on this church, blocking them from accessing their property, placing its pastor and elders under house arrest, and detaining any would-be church attenders.
Amongst the various news reports on this church, what became increasingly apparent is that the members and leaders of Shouwang include very well-educated individualsgraduates and professors from Beijing's top universities. This is significant since Christianity in China has often been characterised as growing primarily amongst the poor, uneducated, and underprivileged of society. Shouwang is perhaps the most internationally well-known of Catholicism (tianzhujiao) or Eastern Orthodoxy (dongzhengjiao). All uses of the terms 'Christian' or 'church' in this paper will refer to Protestant Christianity unless otherwise specified or obvious from context. a number of newer so-called 'urban intellectual churches' in China, a great number of which have gravitated towards the theological tradition coming from the teachings of John Calvin.
While some scholars have regarded this new type of Christianity as insignificant in the Chinese landscape both numerically and in overall influence, I will show that urban intellectual churches are in fact a very significant voice -one that necessitated China's staterun mouthpiece to publish a news article downplaying their importance. Moreover, many of the leaders of these churches can best be understood as public theologians seeking to address the public concerns of Chinese society today. However, before exploring these subjects further, it would perhaps be useful to briefly review the last three decades of Christianity in China.
Three Decades of Chinese Christianity
In 1978, Deng Xiaoping initiated what he called the 'reform and opening up' policy. In contrast with the Maoist dogmatism of the Cultural Revolution a decade earlier, this new policy sought to provide greater freedom to differing thoughts and approaches to China's future. Along with these changes came a form of religious freedom where religious believers were now allowed to worship publicly. This was particularly demonstrated in the famous 1982 directive entitled 'The Basic Viewpoint and Policy on the Religious Question during Our Country's Socialist Period', more commonly known as 'Document 19', that provided a basic protection for religious freedom, but also gave a preferential treatment to atheism. 9 However, in the mid-1980s, internal government documents began to speak about a 'Christianity fever' (jidujiao re) occurring throughout China due to a surge in the number of converts to Protestant Christianity, and, for that matter, to all religions (zongjiao re). Yet, these documents often spoke about Christian conversions amongst the so-called 'four manys' (si duo) -many old, many women, many illiterate and many ill. This is a view that has also been propagated by individuals who are part of the state-registered church, like Bao Zhimin, who currently heads up the publication department of the China Christian Council (CCC) and TSPM. 10 While he was still a student of Nanjing Union Theological Seminary, 11 Bao wrote in 1989 that there was a systemic problem amongst Chinese Christians who possessed 'backward feudalistic thinking, even ignorance' making them susceptible to heretical teachings 'which they follow blindly, unable to make distinctions'. 12 These opinions, however, were somewhat laden with a Marxist understanding that religion was a source of feudalism amongst the uneducated masses.
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This is perhaps not a complete picture of the Christian situation in 1980s China.
Other research of that decade shows that 42 per cent of Chinese Christians in Shanghai's urban TSPM churches had middle school education or higher, and the number of baptised believers under the age of 40 steadily increased from 15 per cent in 1980 to 27 per cent in
1990.
14 So while Chinese Christianity in the early-1980s was conceivably dominated by the marginalised of rural China, going into the 1990s, the Christianity fever was caught by younger and more educated urbanites. But this Christianity fever did not merely stop in the masses -it also spread within the academy. The late-1980s saw a growing number of academics in China's secular universities and think tanks interested in studying Christianity for its abilities to contribute to China's progress and modernisation. Known as 'cultural Christians' (wenhua jidutu), most of these academics from the humanities and social sciences 10 There is often a fair bit of confusion between the TSPM and the CCC due to the close nature of their respective work. While the TSPM is the main liaison between churches and the state, the CCC was founded in 1980 for training leaders and publishing Bibles and other Christian literature.
11 Nanjing Union Theological Seminary is the flagship seminary of the officially-recognised did not want to be part of any church, partly due to the perception that churches were too backward and too restrictive. Liu Xiaofeng, a core figure in this phenomenon, believed that he and his cohort of cultural Christians were amongst a cultural elite who emphasised individualism, scientific and reflective theology, and belonged to a 'mystical' church rather than any local congregation.
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Perhaps the most significant shift in the demographics of Chinese Christianity begins to emerge in the 1990s after which sociologists of religion identified emerging forms of urban Christianity. Chen Cunfu of Zhejiang University described two new types of urban Christians which he terms 'boss Christians' (laoban jidutu) and 'intellectual elite Christians' (zhishi jingying jidutu), both of which he ties to the socialist market economy reforms of the 1990s. The former describes private business owners, business executives and other wellpaid white-collar workers who have found both economic success and Christian faith. With regards to the latter group, he explains:
[T]here are the 'intellectual elite' Christians from major cities like Beijing, Shanghai, Hangzhou, and Guangzhou. They are no longer like the past urban [Christians] who were 'petty bourgeois' housewives, depending on the support of husbands and children, uncultured, and chiefly engaged with housework. These 'intellectual elite' Christians today, though small in number, are primarily in universities and secondarily in hospitals, research institutes, and Sino-foreign joint enterprises. 16 In this article, Chen echoes Marxist undertones when he speaks of the earlier urban Christians as 'petty bourgeois housewives' who were uneducated and a burden on society. In contrast, these intellectual elite Christians are a growing alternative who bring something useful to It is important to note that Chen Cunfu's study, with its focus on the 1990s economic reforms and the rise of the 'boss Christians', makes no mention of a very significant event in recent Chinese history: the 1989 Tiananmen Square democracy movement. After all, this event accelerated many of the economic reforms which gave rise to boss Christianity. In one sense, this omission makes sense since Chen Cunfu is a communist party member and is publishing his work through a Chinese press whose censors would hardly allow such content to be discussed. But this obscures the broader view of the developments of urban
Christianity. When we look more closely at the newer urban intellectual churches, we find a good number of their leaders were actually involved in the 1989 protests. As one commentator describes, due to the military clampdown on June 4th, these young intellectuals became disillusioned by their pursuits. They would later find existential resolve in
Christianity, yet still maintained the earlier fervour to transform Chinese society -this time, from within the context of the church. 18 It is for this reason that these urban intellectual churches have often termed themselves as being part of the 'third church' (disan jiaohui). In contrast with either siding with the government by being part of the legally-operating TSPM, or following the more separatist approach of traditional 'house churches', many leaders of urban intellectual churches consider themselves as being part of a third church -a new ecclesiology that attempts to engage the state in a new way.
But there has also been some pushback against the use of terms like the 'third church', the 'third way' (disan daolu), and the 'emerging church' (xinxing jiaohui) to describe the changing Christian situation in the urban centres of China. Liu Tongsu, a pastor 17 Ibid, p. 52. in a Chinese diaspora church of Northern California, and Wang Yi, a pastor of an urban church in Chengdu province of China, have argued that such terminology is misleading and oversimplifies the recent changes in the church. Moreover, they believe the use of such categories breaks the continuity between traditional house churches and the growth in urban Christianity outside of the TSPM -ultimately causing a break in church unity. 19 In their view, the main change that has occurred in recent years has been the rapid urbanisation of China and, accordingly, the rapid urbanisation of Chinese Christianity. On the one hand, they try to highlight the continuity of a tradition whose identity is found through its opposition against the state and the state-sanctioned TSPM. On the other hand, Liu Tongsu and Wang Yi importantly highlight the multifaceted nature of urban house churches, many of which are based on different socioeconomic groupings. They bring to focus oftenoverlooked congregations like those predominantly made up of university students or migrant workers. 20 In other words, there is a great degree of unity in the diversity of non-TSPM churches throughout the generations, both in the urban centres and in the rural countrysides.
However, one of the challenges of this approach is that it ignores the theological nuances that may be visible amongst various groups. This is particularly true amongst churches led by urban intellectuals who have emphasised a unique interest in the theologies of John Calvin and the Reformed tradition. theology -a five hundred year old tradition finding sociopolitical vitality in contemporary China.
Resurrecting Calvin in China
Calvinism is not new to China. In the nineteenth and early-twentieth centuries, Reformed missionaries from Europe and North America established a number of Calvinistic churches in China. But after the establishment of the People's Republic in 1949, the new communist state instigated unified worship services in 1958, which forced all Protestant churches in a given region to unite and worship together under the same roof, before ultimately being brought to an end by the beginning of the Cultural Revolution. 22 When churches were allowed to reopen in the 1980s, they were only permitted to do so under the auspices of the TSPM. Therefore, the past three decades have severely obfuscated denominational differences. Yet since the 1980s, the official Protestant church has described itself as having entered into a post-denominational era.
The theology of John Calvin and his followers has had mixed reviews within the 
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Rights Defence
One of the major approaches to Calvinism amongst urban intellectuals comes in the form of the rights defence (weiquan), which includes lawyers and law scholars who advocate for the rights of individuals who have been oppressed by the government. In general, the rights defence movement (weiquan yundong) includes both Christian and non-Christian lawyers and law scholars. Perhaps one of the most famous non-Christians in this movement is Chen Guangcheng, the blind, self-taught lawyer who escaped house arrest and fled to the 24 In contrast with the approach of rights defence, a second group of urban intellectuals who leverage the theological tradition of John Calvin is perhaps best represented by the Shouwang Church, highlighted at the outset of this paper. This approach views the church as a vehicle for constructive dialogue (duihua) with the government, by existing as autonomous from the state but insisting on directly registering with the government as a social groupingwithout the intermediary of the TSPM. 35 The possibility for this type of registration was opened up by a change in the regulations on religious affairs that came into effect in 2005. in the outset of this paper by China's state-run media outlet publishing an article to downplay the importance of groups like the Shouwang Church, these Christian public theologians are making significant headways that make the Chinese government quite uncomfortable.
Conclusion
Reformed theology has been described as being 'world formative' -that is, serving the role of bringing a new shape to the society and the world around it. 57 However, there are a number of places in East Asia (as well as Europe and North America) where Reformed churches have once been very strong but have declined despite their public commitments.
For example, though the Presbyterian Church of Taiwan has had a significant role in introducing a democratic system to Taiwan and, in recent years, Presbyterians still take up 7 however, recent years have witnessed a noticeable decline in the Protestant population. 59 As with other contextual theologies, Calvinism in urban intellectual churches of China must continually be sensitive to its rapidly changing context, or suffer obsolescence.
Perhaps a closely related concern may be raised where Calvinism is often regarded as a strongly intellectualised theological system. TSPM and CCC leaders have recognised the low theological level of the officially-sanctioned church, while the more traditional house churches have tended towards a 'primitivist Christianity' which emphasises conversion and supernatural acts of healing or prophecy. 60 Hence, some of the more philosophical debates within the Calvinist tradition (e.g., the insistence on divine monergism 61 ) have had difficulty squaring with the Chinese mindset. Moreover, China's push towards rapid urbanisation has resulted in a noticeable migrant worker population moving from rural farmlands to urban metropolises, many of whom would likely have not had the same academic education as China's public theologians. The risk that arises in the use of Calvinist theology is that these urban intellectual elite Christians may be a voice mainly for other intellectual elites, and their ability to engage other socio-economic strata of society may not be as strong.
Chinese Christian public theologians push the boundaries of church-state-academy relations. Not only do public theologians engage questions about the relationship between the church and the state, but they also continue to reshape the relationship between the church and the academy. Undeniably, their voice and opinions carry great weight, directly and indirectly upon other Christians, as they continue to engage in the Chinese public sphere through traditional and new media. Despite these concerns, and in contrast with the downplaying by the state or by certain academics, urban intellectual Christianity is a growing minority with a lot of influence -particularly as its leaders take on roles as public theologians.
